Abstract
frequently recognized and defined by the clothes that they wear. Dressing, undressing and redressing have literal, symbolic and rhetorical connotations that define people and social realities.
A Rhetoric of Clothing
There are many more portrayals of clothing in the Bible, but what emerges is that there is a rhetoric of clothing employed in many texts. This should not be surprising given the pervasive nature of the images of body and clothing in world cultures. Among all creatures, only humans intentionally use garments in nearly countless colours, styles and fashions and 2 Clothing functions to indicate personal identities, social and cultural positions and roles. For example, garments worn may indicate that one is male, female, young, old, wealthy, poor, monarch, peasant, priest, minister, civilian, soldier, athlete, prisoner, judge, academic with as many implications. 4 The purpose of such widespread fashion is to provide nonverbal communication, and it is clear that people do pay attention to what is communicated by clothing. 5 This has recently been made evident in socio-historical studies of Chen, who has investigated the intentional use of clothing and body as a communicative device in Maoist China.
6 Chen (2003a, 361) describes and analyzes the effect of Mao's concern that "what was needed for perfection of body and mind was physical transformation that could elicit reconstitution of the mind." Clothing was one of the things employed to bring about these changes resulting in "a discourse of proletarian dress and body" 7 supportive of the aims and politics of the regime in China. The use of garments in this way is observable in photographs, drawings and literature from the period. The physical human body of some populations was symbolically reformed by changes in clothing from what was customarily worn in the pre-1949 period to what was worn subsequently. 8 This physicality was deemed to be necessary for the transformation of people into good socialist members of the larger ideological community. A change of garments produced refashioned bodies that had new social roles and minds with a new social consciousness. The rhetoric of clothing that developed became interwoven 9 with a variety of political projects initiated by the Maoist government. 10 A rhetoric of clothing can bring about changes of appearance, identity, behaviour and social meaning that function to bring about intellectual and social change. Body and clothing together become a symbolic system by means of which life becomes reconfigured and culture becomes altered. 11 The goal of this rhetoric is, interestingly, to bring about change that leads, eventually, to conformity to a particular ideology and way of life.
Clothing the Body in the Pauline Letters
In the Pauline letters the image of body is prominent in many places, particularly in the well-known "body of Christ" passages. In other texts the believer's body, while described as already a temple of God (1 Cor 3: 16-17; 6:19) , is in a state of transition or conformity to Christ's body and righteousness (e.g., Rom 6:5-6; 8:10-13; 12:1-2; 2 Cor 4:8-11; Phil 3:21), and awaits glory (e.g., Rom 8:18-23; 1 Cor 15:35-54; 2 Cor 4: Phil 3:21) . 12 The description of body and clothing is also very significant on its own (e.g. Fowles (1974, 344, 350) , and Lurie (1981, . Clothing can elicit delight, sexual arousal, mourning, fear, disgust, peacefulness, awe, strength, joy, and many other things. Actually, humans and their bodies lose identity without clothing. Apart from the obvious, one cannot distinguish a king from a servant or an archbishop from a prostitute when they stand together naked. Cor 5:1-10; Eph 6:13-17). Some passages do, however, go on to employ the garment and body imagery of dressing, undressing and redressing, of "stripping off" (aj pekduv omai, aj potiv qhmi) and "putting on" (ej nduv w), to describe the nature of the coming of faith in Christ (Gal 3:27) and to encourage moral and behavioral change and an altered focus of living (Rom 13:14; . This rhetorical topos of stripping off and putting on clothing was well known and fairly widely employed in the ancient Mediterranean world as a means of encouraging people to adopt appropriate qualities and behaviours. 13 What is new to the topos in these Pauline passages is the rhetoric of being clothed with a person. 14 To this image there appears to be no clear parallel in ancient literature. 15 The concern of this essay is to examine what the rhetoric of putting on a person does to and for its audiences. What follows will offer a socio-rhetorical interpretation of this rhetorical image in NT discourse and its implications for behaviour and a political discourse of body. Putting on the new person suggests the production of a refashioned body that has new religious, social and political roles in the world. Refashioned bodies become agents of social change. 16 The body displayed by a garment that is a person can bring about new social realities. 17 The interest here, then, is not to provide a source critical study of the origin and provenance of the language of putting on a new person, but to see how it is (re)configured to make a socio-rhetorical point in the early Christian situation.
18

A Socio-Rhetorical Approach
As it has been developing, 19 Socio-Rhetorical Interpretation has aimed to produce a multidimensional interpretive analytic that takes into account many methods and insights of various kinds, and is constantly "drawing and redrawing boundaries of analysis and interpretation" as it goes along. 20 It brings together study of the literary, socio-cultural, Van der Horst (1972 -1973 , who purports to have found a parallel to "putting off the old person" in a fragment referring to Antigonus of Carystus. The apparent parallel is more about inconsistency of behaviour than an intentional removal of inappropriate behaviour. There is no evidence that this statement or the phrase from Dionysius of Halicarnassus had any influence on the NT.
16
As Chen (2003a, 361-393) .
17
Interestingly, the English word "person" derives from the Latin "persona," an actor's mask. A mask is something that actors "put on" in order to be identified as characters in a play. To put on a person is thus to change identity and be conformed to a different life, behaviour and culture. See footnote 15 above.
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On configuration and reconfiguration as socio-rhetorical features see Robbins (1996a, 40-50 23 Topics (topoi) within the textures and rhetorolects are elaborated by pictorial narration referred to as "rhetography," and by argumentation called "rhetology." 24 The rhetorolects blend rhetography and rhetology together in order to move audiences toward appropriate understandings and behaviours. 25 Some aspects of this approach are particularly helpful for examining the garment rhetoric of putting on a person because they help interpret how some Early Christians reshaped the ways in which they thought about themselves and their environment and how they should live and behave in it. One of these ways was through the imagery and rhetorical argument of changed clothing that uses visual, narrative, rhetographic, highly textured modes of discussion to reconstitute the body in a new way and, at the same time, destabilizes and deconstructs an older image of the body seen to be inappropriate in the new community.
Galatians 3:27
o{ soi ga; r eij " Cristo; n ej baptiv sqhte, Cristo; n ej neduv sasqe This rhetoric of putting on Christ stands in a context where Paul is, overall, employing the prophetic rhetorolect.
26 Galatian Gentile Christians have been persuaded to think that it is necessary to observe the Torah (particularly certain parts of it, e.g., circumcision). Paul, here as prophet, aims to communicate what he believes is in fact the will of God by arguing that the law did not bring the Spirit to the Galatian Christians, but that it came out of hearing of faith (ej x aj koh' " piv stew", Gal 3:2-5). The law was provided by God until such time as the promise to Abraham (Gal 3:6-18) had been fulfilled, until faith had come (Gal 3:19, 22, 23) , and functioned only as a disciplinarian (paidagwgov ") to lead toward justification by faith (Gal 3:24) . The promised faith to come is the faith of Jesus Christ (hJ ej paggeliv a ej k piv stew" !Іhsou' Cristou' ), 27 it is God's action in Christ, to be given to 21
Robbins (forthcoming). The rhetorolects are wisdom, prophetic, miracle, precreation, priestly and apocalyptic.
22
Robbins (forthcoming).
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On "textures" see Robbins, VK 1996b. The Tapestry of Early Christian Discourse: Rhetoric, Society and Ideology. London: Routledge, 44-235; Robbins 1996a, 7-131. 24 See Robbins (forthcoming).
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See Robbins (forthcoming). By now, Socio-Rhetorical Interpretation is moving on to see how "critical spatiality theory" and "conceptual blending" can be employed to understand the nature of the rhetorolects of early Christian discourse. all who believe, who trust (Gal 3:22) as did Abraham (Gal 3:6). All, including the Gentile Galatians, are now sons of God in Christ 28 (Pav nte" ga; r uiJ oi; qeou' ej ste, Gal 3:26), of Abraham's seed (tou' j Abraa; m spev rma ej stev , Gal 3:29), members of the elect people along with Israel. This new identity is marked, according to Paul, by the Galatians' baptism that indicates they have put on, clothed themselves with Christ.
Paul uses the pictorial narration that Socio-Rhetorical Interpretation refers to as rhetography throughout the passage. Audiences are to imagine the "foolish Galatians" (Gal 3:1, 3), to see, with the Galatians (oi| " kat! oj fqalmou; "), the crucifixion of Jesus (Gal 3:1, 13), miracles (Gal 3:5), Abraham and his descendants (Gal 3:6-9, 16), the writing of wills (Gal 3:15) , the giving of the law (Gal 3:17), the paidagwgov " (Gal 3:24-25), and baptism indicating being clothed with Christ (Gal 3:27). Rhetography, then, carries the argument along. In v. 27 the double image to be pictured in the mind is that of baptism and of putting on a person, Christ.
29 This visual imagery, something that with words mentally engages the eyes and perhaps the sense of touch with the imagined feeling of clothing and fabrics, indicates a sensory-aesthetic texture.
30 Audiences are to visualize people presented in a specific garment, and, as we have noted, garments make a visual, sensory and aesthetic impact on both wearers and observers. What does this clothing look and feel like? In what way is it attractive? Since the clothing is a person we do not, of course, know what it looks and feels like in a literal physical and physiological sense. The presentation is, nevertheless, made by means of newly clothed bodies. This is how the Galatian Christians are now observed. Their baptism displays them in a new way and they are now recognized by their appearance in the new clothing. From a sensory-aesthetic point of view they are to see themselves and be seen by observers as people recognized by their relationship to Christ rather than to the rules of the Torah. They are to be seen (sensed) not as fools (Gal 3:1), but as Abraham's seed (Gal 3:29) .
The rhetography of baptism and clothing indicates the presence of cultural, social and historical intertextures. 31 Cultural intertexture relates to the knowledge audiences already have because they are members of a culture or know something about other cultures. 32 The terminology used in a text is known, recognized and hence understood. The audiences of Galatians (that is, the first "Galatian" audience and other informed audiences of the letter since then) will recognize the reference to baptism since it was a feature of their Early Christian culture. Indeed the reference to baptism in Gal 3:27 draws on what members of the Galatian and other Christian cultures know about its significance. It is a part of a known tradition. Similarly, the notion of being clothed is an accessible cultural idea to readers of Gal 3. Clothing and fashion says something about their identity and their presentation to other people. Their new clothing presents them in a distinctly Christian way. Social intertexture relates to common knowledge without regard to cultural location or knowledge. of Galatians are naturally aware of conventions of clothing and so will know something of its meaning. The Galatian Christians will know that Paul, by referring to their new clothing, alludes to the social identity as believers in Christ indicated by clothing, to the way that clothing displays bodies, and to the larger point that they are, in Christ, children of God through faith, not by the observance of the law. Historical intertexture relates to actual events that people know about. 34 The Gentile Christians of Galatia will be reminded by Paul's statement that they had indeed been baptized at some specific time and place and that their baptism signified clothing themselves with Christ. What Gal 3:27 has done, then, is to bring cultural, social and historical knowledge into view through a rhetoric of clothing. Clothing has been invited into the discourse so that the range of ideas that it can bring about in audience minds can be effective. The rhetoric of clothing is employed to help bring out what is actually determinative for the Galatian Christians, that is, the coming of faith. Faith has come with Christ and the feelings and ideas communicated by the language of being clothed with Christ help drive that point home.
Where does this knowledge and rhetoric of clothing take people? This question leads to the ideological texture 35 and the political implications of putting on Christ as clothing in Gal 3:27.
36 Ideology is to be found in the "rhetorical goal" that texts aim to achieve among their readers. 37 The task of the examination of ideological texture is to come to an understanding of how texts move people to take a point of view, to come to a particular mindset or worldview, to subscribe to a particular political or economic standpoint or to a particular religious creed, to come to a particular belief and to behaviours related to or based on such things. Ideology is about using power to get people to think and to act in particular ways. In texts ideology is about the rhetorical power of words and language to evoke pictures and arguments that move their audiences to think and act in particular ways. According to Bloomquist, "Texts do not just evidence preexisting worlds; they create them."
38 Texts bring about change, and the study of how they do this and what they produce is the study of ideological texture. 39 The rhetoric of clothing has this creative ability in the way that the topos clothing can show not only that a body is covered, but also how it is being displayed in order to make (or create) a point. 40 Clothing itself displays ideology.
In Gal 3:27, the topoi of baptism and putting on clothing are intertwined to create a response. The desired response is the recognition that faith has come and that believers are "no longer under a disciplinarian" (ouj kev ti uJ po; paidagwgov n ej smen, Gal 3:25), the law, but are "children of God through faith" (Gal 3:26) and "Abraham's seed" (Gal 3:29) . This desired response is evoked by the image or topos of baptism and how it is elaborated by the 34 Robbins (1996a, 63-68 image or topos of putting on Christ. Baptism, here, is the act of putting on Christ as a garment, thereby providing a new presentation or picture of oneself and of all who have been baptized (pav nte", Gal 3:26; o{ soi, Gal 3:27). 41 The clothing, or Christ, is now a determinative identity marker, itself as clothing creating new identity, a new and different display of the people wearing it that demands different perceptions of them. This clothing ideologically envisions and portrays the new social situation of Gal 3:28 where all are one in Christ (pav nte" ga; r uJ mei' " ei{ " ej ste ej n Cristw/ ' j Ihsou' ), where social and highly politicized divisions are gone. The perception that Galatian Christians must maintain their status before God by themselves, that is, by observance of the law in their own bodies, 42 is deconstructed. Old clothing is implicitly deconstructed or removed and the new clothing is worn now in a new ideological situation that has observable results. Galatians 3:27 is not only an encouragement to recall baptism, but is a call for believers to think about the garment they now wear and the rhetorical meaning that the garment presents to themselves and to the world around them. The new clothing is ideologically powerful, indeed it is power, because it influences wearers and observers to want to live in the new situation of faith and social unity. The new life situation is a good situation. This is, clearly, very like the ideological intention and result of the use of clothing in Maoist China, as Chen 43 has pointed out. Those who are now clothed with Christ are also now Abraham's seed, inheriting the promises to Abraham and so are ideologically identified with Abraham and the promises to Israel. 44 They, though remaining Gentiles, are in the political stream that descends down to them from Abraham. They are in a continuum from Abraham as sons of God, apart from Israel's law, now without socio-political barriers between them.
45 Their new clothing conveys this message to them and to others. This counters the ideology of the false teachers in Galatia who tried to shape Gentile believers to an identity (or clothing) of law. It is the new clothing that identifies the nature of the new identity. Paul's statement about putting on Christ is prophetic, 46 in line with the prophetic rhetorolect being employed. The message from God is that believers now wear Christ as clothing and therefore have an identity and social condition defined by Christ himself and not by their own activities that are performed in accordance with the law.
Romans 13:14 aj lla; ej nduv sasqe to; n kuv rion j Ihsou' n Cristo; n kai; th' " sarko; " prov noian mh; poiei' sqe eij " ej piqumiv a"
Of the passages being considered here, Rom 13:14 is closest in actual wording to Gal 3:27. 47 But, unlike Galatians, in Romans the words are set in a distinct paraenetical 41 Many commentators suggest a connection between Gal 3:27 and a supposed baptismal liturgy and with the early practice of baptizands removing their clothing when entering the baptismal water and putting on new robes when leaving it. Such a practice is not dated, however, before the second century.
42
Most graphically, of course, in circumcision.
43 Chen (2003a, 361-393) .
44
Cf. Martyn (1997, 374, 377-378 It is also apocalyptic in that it is describing the new reality brought about by the coming of the Messiah.
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Perhaps for this reason many scholars claim there is an allusion in Rom 13:14 to baptism. Paul is not here, however, calling for people to be baptized again nor is it necessary to see any reference to baptism at all in (wisdom rhetorolect) context as is the language of putting on a new person in Colossians and Ephesians. The verb ej nduv w occurs as an imperative. In Romans the words call for people to do what Galatians speaks of having already been done. In addition, the exhortation is set in an eschatological frame where behaviour that makes no provision for the flesh (sav rx) that leads toward lust (ej piqumiv a) is practiced in light of the apparently imminent arrival of salvation and the metaphorical light of day (Rom 13:11-12). There is an eschatological motivation for the action of putting on Christ. All this is the language and thought of the wisdom rhetorolect where the discourse is intended to move people to produce goodness and righteousness through their behaviour.
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In socio-rhetorical terms the directive to "put on the Lord Jesus Christ" indicates the presence of a repetitive texture 49 because ej nduv w has already indicated the notion of clothing in Rom 13:12 (ej nduswv meqa [de; ] ta; o{ pla tou' fwtov "). The image of taking off and putting on garments will be in audience members' minds before they come to the thought of putting on Christ. There is, then, a clear rhetography of clothing, along with the pictorial narrative about appropriate time, of waking from sleep, of the time when audiences became believers, of night, and the revealing nature of day and of putting off the "works of darkness" (Rom 13:11-13). There are also rhetographs of what are considered to be unacceptable behaviours (Rom 13:13). By contrast (aj llav ) to these activities, readers are to visualize the act of clothing themselves with good things. This rhetography provides a sensory-aesthetic texture as was observed in Gal 3. The images connected with the body and its senses are quite prominent: Waking from sleep, putting off clothing, putting on clothing, the possibly recognizable senses connected with drunkenness, debauchery, licentiousness, quarreling, jealousy, and lust. Audiences are to be aroused by this texture to imagine, indeed to feel, (perhaps by recalling the sensations) these things occurring in their own bodies. Again, by contrast, they can visualize and sense themselves putting on the Lord Jesus Christ as a garment, indicating that they are separated from the old garments and old ways, now making no provision for the flesh. In this garment they appear in a new fashion, clothed in something obviously good and displayed in a way that demonstrates a way of life that stands against the things of darkness and the flesh. As did the rhetography of Gal 3, the imagery in Rom 13:14 includes cultural and social intertextures. The use of clothing and the significance of undressing and redressing are well-known cultural images that suggest alterations to the activities in which people engage and how they are viewed and understood when engaging in the activities. Audiences of the text will also be conscious of the social conception of how clothing and altered clothing makes statements about the wearer's identity. Also at work here is an apocalyptic or eschatological intertexture in the reminders of the time and the nearness of salvation. It seems obvious that Christians in Rome, on hearing these words, would immediately be aware of their previously learned knowledge of an imminent parousia. This intertexture is part of the rhetographic argument that supports the importance of putting on Christ as a garment.
Ideologically, putting on the Lord Jesus Christ calls for a new display of believers collectively 50 in a particularly behavioural way. The explicit order to remove the old clothing of the works of darkness destabilizes and deconstructs the negative power of this verse. The point is, rather, about how believers present themselves to the world, in light of eschatological expectation. Cf. Dunn (1988, 790-791) . 48 See Robbins (forthcoming).
49 Robbins (1996a, 7-8) . 50 The verb forms and pronouns are plurals thus envisioning a collective rather than individual redressing.
darkness. Indeed when the new clothing is worn there is to be no provision made at all for things of the flesh.
51 Questionable behaviour is gone and the garment of Christ is strongly suggestive of the practice of behaviour that is beyond any question. The rhetoric of bodies clothed with Christ is a strong communicative device that elicits a "reconstitution of the mind," 52 creating a world that displays what believers can imagine Christ himself displaying, bringing about, in turn, reconfigured views of how people can and should live. 53 Displaying Christ in this way promotes conformity to the ideology that behaviour in view of the parousia is an important consideration. This ideological rhetoric of clothing bodies, too, flows out of the hortatory rhetoric that began in Rom 12:1-2, where believers are called to present their bodies as living sacrifices, where their minds are to be transformed in order to discern the will of God.
54 This is an ideology and political presentation of what Paul perceives to be Christian identity. 55 The clothing has the power to encourage humans who are conscious of the various desires of the flesh to "walk respectably" (euj schmov nw" peripathv swmen, Rom 13:13) in their lives.
Colossians 3:8-10
nuni; de; aj pov qesqe kai; uJ mei' " ta; pav nta, oj rghv n, qumov n, kakiv an, blasfhmiv an, aij scro logiv anej k tou' stov mato" uJ mw' n: mh; yeuv desqe eij " aj llhv lou", aj pekdusav menoi to; n pa laio; n a[ nqrwpon su; n tai' " prav xesin auj tou' kai; ej ndusav menoi to; n nev on to; n aj nakai nouv menon eij " ej piv gnwsin kat! eij kov na tou' ktiv santo" auj tov n
The most obvious difference of language in Col 3:8-10 (and Eph 4:22-24) is that the person who is put on as clothing is not explicitly Christ as it is in Gal 3:27 and Rom 13:14. Here the explicit term is a[ nqrwpo", "person." 56 A second difference is that "stripping off" (aj pekdusav menoi) and "putting on" (ej ndusav menoi) are given as participles rather than as imperatives. 57 A third is that Colossians uses the word aj pekduv w rather than aj potiv qhmi to describe stripping off the old person. The context is clearly paraenetical, and a wisdom rhetorolect, where behaviour that accords with life that is now hidden with Christ in God (Col 3:2) is encouraged. There are clear injunctions in Col 3:5-9 for believers to rid themselves of known vices. The "having stripped off" and "having put on" sequence, however, understood not imperativally but as a description of something already accomplished, is not a directive to take on good behaviours, but is a basis for the directives The nuanced renderings such as "self" or even "old nature" and "new nature" in some translations, or that a[ nqrwpo" refers to the good deeds themselves, are misleading. and, rhetorically, makes the argumentative move toward the good behaviours indicated in Col 3:11-15. Since believers have put on the new person and since that new person is undergoing continuing renewal, they should display behaviour that is in harmony with the clothing now worn. Many interpreters associate "having stripped off the old person" and "having put on the new person" with the imagery of baptism as seen already in Col 2:11-14 and Gal 3:27.
58 Baptism may form an interesting intertexture here, but there is no explicit or causal reason to assume that it is the referent or necessarily in mind. 59 What is in mind has more to do with what baptism can, in part, stand for, a separation from sin, than echoes of baptism itself. The rhetography is, nevertheless, quite apparent with the pictures of putting to death, of various evil activities, and of undressing and redressing noted in Col 3:4-10.
As in Rom 13, there is a repetitive texture at work on audience thinking because the notion of stripping off clothing (aj pekduv si", aj pekduv omai) has already occurred in Col 2:11, 15. The notion of putting on clothing (ej nduv w) recurs in Col 3:10 and 3:12, and is implied in Col 3:14. The result is that undressing and redressing are thoughts clearly in mind, used as topoi that help carry meaning along. Again as in Rom 13, there is a strong sensory-aesthetic texture palpable not only through the senses of the sight and feeling of bodies clothed with either an old or a new person, but also in the bodily senses aroused by the thought of actions like the anger, rage, evil, blasphemy, obscene speech and lying mentioned in Col 3:8-9. Most of these sensory features are focused on the use of the mouth and are actions that are self-disclosing about people and the lenses through which they see the world and other people. 60 The sensory texture of stripping off and putting on clothing extends into historical intertexture as readers recall that they have, at some previous time, undressed and redressed by becoming believers in Christ. Cultural and social intertexture plays the same role that they do in Gal 3 and Rom 15.
It is ideological texture that stands out prominently in the imagery of putting on the new person. 61 The new person who has been put on is not, strictly speaking, what believers have become. Believers are not described as the new person who is now to be understood as some new humanity or new personality. As for example, O'Brien (1982, 190-191); Lincoln (2000, 643) identifying who a believer now is, and the new garment also displays, sets forward, conveys to the believer and to all observers a new appearance in the world. The presence and observability of the new clothing already in the present urges the behaviour that it implies on both wearer of the garment and on those who see it. The clothing itself brings about an altered religious, social and behavioral situation among the redressed people. This is an ideological effect with significant persuasive and political implications. The clothing itself is powerful, creating a new condition for the bodies that wear it and promoting conformity to it. The metaphorical physical transformation elicits a reconstitution of the mind and, with it, behaviour. What is brought about by means of the reconstituted mind is very like what was noted in Gal 3:28-29: A new situation of faith and unity where ethnic, religious and social barriers have been deconstructed (3:11), where all are treated carefully and respectfully (3:12-13), where love, which is also put on as a garment, is the bond of perfection (3:14), and where the peace of Christ rules (3:15). Ethnic, religious, and social distinctions are no longer important markers in human life. The "visible," "sensory," marker is not the replacement of vices with virtues, but the replacement of old clothing with new that displays a new reality. The clothes make the (wo)man.
Ephesians 4:22-24
aj poqev sqai uJ ma' " kata; th; n protev ran aj nastrofh; n to; n palaio; n a[ nqrwpon to; n fqei rov menon kata; ta; " ej piqumiv a" th' " aj pav th", aj naneou' sqai de; tw/ ' pneuv mati tou' noo; " uJ mw' n kai; ej nduv sasqai to; n kaino; n a[ nqrwpon to; n kata; qeo; n ktisqev nta ej n dikaios uv nh/ kai; oJ siov thti th' " aj lhqeiv a"
In the paraenetical context (Eph 4:17-25, overall a wisdom rhetorolect) in which these verses are set, believers are exhorted to abstain from inappropriate behaviour (the way "Gentiles" live, kaqw; " kai; ta; e[ qnh peripatei ' , Eph 4:17) and to lead lives that accord with how they have "learned Christ" (ou{ tw" ej mav qete to; n Cristo; n, Eph 4:20-21). As in Col 3, there are clear injunctions to stop engaging in some specified activities and to practice others that are reminiscent of vice and virtue catalogues. 63 Here the "stripping off" and "putting on" clothing sequence uses aorist infinitives (aj poqev sqai and ej nduv sasqai) rather than imperatives (as Rom 13:14) or participles (as Col 3:8-10). While there has been debate about whether these infinitives (with a third, present passive infinitive, aj naneou' sqai, in 4:23) may be understood in imperatival or other senses, 64 their actual function is to remind audiences of the undressing and redressing that has already occurred. The infinitives, then, reflect imperatives that were likely given and followed at some earlier time, followed also in the past by the change of clothing. As in Col 3:8-10, then, the clothing rhetoric does not itself function as a call for a change of behaviour, but is used argumentatively, as rhetology, urging audiences to recall a change already made in order to support the present exhortation. Again, as with Col 3:8-10, many interpreters state that the undressing and redressing imagery is a direct reference to baptism, to a baptismal liturgy, and to the disrobing and rerobing thought to have been already practiced by the time of writing of Ephesians. 65 But none of these things associated with baptism are explicit here and it is not necessary to think that they are in mind or that they in themselves explain the 63 The intertexture with Colossians is fascinating, but beyond the range of things to be done in this essay.
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See discussion in the commentaries, e.g., Hoehner, H 2002. Ephesians: An Exegetical Commentary. Grand Rapids: Baker, 599-602; Lincoln, AT 1990. Ephesians. Word Biblical Commentary 42. Dallas: Word, 283-284. 65 For example, MacDonald (2000, 304-305). rhetoric. 66 It is the explicit rhetography of undressing and redressing with garments that are old and new persons 67 that is central to the exhortations.
The rhetography of the verses casts images of people that readers would recognize, indeed in which they would recognize themselves in a former existence as Gentiles (who have now been brought near to Israel and salvation; cf. Eph 2:11-16). The description is of the Gentile mind of darkened understanding, of alienation from God due to ignorance, of insensitivity, and of abandonment to evil practices (4:17-19). This "Gentile" picture presents a strong cultural intertexture that reminds of how an entire group had been characterized. The contrasting cultural intertexture is that of the believing community that has "learned Christ" and practices that all would agree are good behaviours. These pictures are graphic in the way they inform readers of some of the realties of life in the world and, particularly, in how they remind them of what has happened and should happen in their own lives as believers. This rhetography on its own prompts audiences to remember and agree with what is being described.
This texturing is elaborated by the garment topoi of stripping off the corrupt old person and of putting on the new person, bringing into view how the cultural and social identities are worn and thus cover visualized bodies so as to classify and display them. The old garment, the old person, is intended to evoke sensory-aesthetic notions of something that was very unattractive, that was an identifier and classifier of the "Gentile" mindset and behaviour that displays futility, darkness and alienation (4:17-18). The old garment marks off those who have not learned Christ. The rhetoric of a "new person" has already been employed in Ephesians (e{ na kaino; n a[ nqrwpon, 2:15) and, consequently, a repetitive texture in the larger unit of Ephesians is formed when the words are repeated in Eph 4:22. Audiences will already have a feel for the idea and its meaning when it appears in Eph 4:22. The "one new person" of Eph 2:15 is comprised of Gentiles and Jews and has been made so by Christ (Eph 2:13-15) so that both groups might be reconciled to God (Eph 2:16). This is instructive for how the new garment as a person is to be understood: The repetitive texture suggests to audiences that the new person is one whom Christ has made out of separate, disparate things or persons. By contrast, the old person may be expected to be divided, separated, experiencing disunity in the world and "alienated from the life of God" (aj phllotriwmev noi th' " zwh' " tou' qeou' ) as Eph 4:18 indicates. The new clothing that is a person is the now saved and reconciled humanity. This new clothing is attractive and is meant to appear as something that readers of Ephesians would want to keep on wearing and by which they would be happy to be identified and described. The fabric of the garment is woven by Christ out of formerly separated and hostile materials that now, in its unity, displays a new reality.
Ideological texture is of special interest here. Believers are not displaying what they are on their own in their bodies or by their own merits, but, in their new clothing they are displaying what Christ has made in order to bring about change in the world. As in Col 3, the old person is not the evil practices and behaviours themselves, nor is the new person the good practices and behaviour themselves. It is, rather, the new person worn on the bodies of believers, portraying what Christ has done for humans by destroying the things that separated human groups from each other manufactured by Christ and it moves people toward an ideological sensibility relative to other bodies wearing the same clothes: Behave well relative to them. At the same time it indicates a boundary by being a fashion that distinguishes the wearers from others in the world ("Gentiles") who behave badly. The clothing itself is thus creative, doing something for both wearers and observers. 68 It is important to distinguish, again, between the clothing and the persons who are being encouraged to behave in specific ways. They are not the same. Interpreters frequently blur the lines between the new person who is a garment and believers who as (new) persons in Christ practice appropriate behaviours. The wearing of the new person encourages the new way of life in contrast to the former "Gentile" way. It is clothing that here brings about an ideological shift that persuades the Christians to behave in social and religious ways appropriate to the garment worn. Clothes make the (wo)man and the wearing of them is a political act that provides the wearer with a refashioned ideological identity and tends to bring about in wearers' and observers' bodies the same refashioning of identity, ideology and behaviour. Believers portray through their new clothing "the demeanour of the community -its public persona," 69 the public face that has the power to influence how people think and behave.
Conclusion
The title of this essay is obviously picking up on the old expression "clothes make the man" and attempts to make it inclusive by altering it to "clothes make the (wo)man." The term is, however, not merely a trite saying when seen in the light of the NT rhetoric of being clothed with a person. What this essay is claiming is that the NT passages considered here demonstrate an awareness of the ability of the imagery of garments to elicit transformation in human lives. The new clothing of a person, of Christ (Gal 3:27 and Rom 13:14) or of the new a[ nqrwpo" (Col 3:8-10 and Eph 4:22-24) is meant to display Christians in a distinctly Christian way, bringing into view a particular knowledge not otherwise easily seen. The new clothing influences people to think and live in a situation of faith and social unity. The new clothing evokes a "reconstitution of the mind" that brings about reconfigured behaviour in accord with the nature of the clothing worn and displayed. The important ideological power of the clothing imagery is found not simply in what the clothing is, but in what it does, in what it creates. The new clothing creates a new condition for the bodies that wear it and promotes conformity to the nature of the clothing. The new clothing is meant to promote conformity to Christ and to the new reconciled being that Christ has made. Just as in Maoist China, the imagery of physical transformation brings about an intellectual transformation where "old" cultural, and social barriers are deconstructed and no longer employed. A change of clothing draws attention to a new politic where there is peace, community and genuine care for people, thus developing a new aesthetic. 70 The redressed body indicates a reshaped human person. It is true that "clothes make the man or woman" in the sense that they bring about ideological and political change.
Putting on a person, so clothing the body, is fundamentally a political act. It is not only a religious act of the individual because clothing shows that a claim has been made on the body and, therefore, on the public appearance and activity of people so clothed and on observers of them. "Things are not the same any more" for bodies that are wearing a person. The change of garment brings about changes of perception, of understanding, even 68 Cf. Barth (1974, 540-541) . of notions of intent and goals. This is more than matters of the heart or religious sentiment. It is not only about encouraging people to be well-behaved. It is about a way of viewing the world. In Maoist China, changes of clothing brought about a change of consciousness and a new political identity and ethos among some groups. In the NT passages considered here the same effect occurs. Clothing aids in transforming the citizens of a society. A way of speaking, of using an ancient figure of speech, has been in the NT distinctively shaped and strengthened into something that has a significant effect on how people think and act. Being clothed with a person has become a feature in the making of persons.
